sympathy for Ogden's idea of global English, so when he came back from his one-year stay in China he decided that China would be 'the most opportune place to put his ideas about language, communication and peace into action '. 8 Richards had six relatively stable stays in China during his lifetime: his honeymoon tour to Shanghai and short visit to Tsinghua University en route to an adventurous mountaineering trip in the Himalaya in 1927; his visiting professorship at Tsinghua University where he taught literary criticism and Western literature between 1929 and 1930; his establishment of the Orthological Institute of China on behalf of Basic in 1936; his promotion of Basic in the politically turbulent China of 1937 and 1938 (with the support of Rockefeller Foundation); 9 his five-month lectureship at Yenching University in 1950; and finally, his two-week lecture tour in 1979, which saw the culmination of his efforts in propagating Basic and during which he fell seriously ill and had to be escorted home to Cambridge, where he never recovered. Over a span of fifty years, Richards devoted a significant portion of his thought and efforts to the Basic programme in China.
Many scholars tend to regard Richards's thoughts as a convergence of the Benthamite and Coleridgean traditions and his Basic project as a typical example of the combination of Coleridgean Romanticism and Benthamite utilitarianism. 10 Discussions of his promotion of Basic English 8 Koeneke, Empire of the Mind, p. 286. 9 One of the important reasons that the Rockefeller decided to help Basic was that in the 1930s it had a rural reconstruction programme which sought to export modern medical and agricultural technology to China. Richards's success in winning the Foundation's support depended on the argument that language comes prior to technology. For details see Koeneke, Empire of the Mind, pp. 154-5. 10 Most Western scholars see Richards's Basic as an offspring of Coleridge's Romanticism in combination with Benthamism. M. H. Abrams notices that Richards knowingly 'brings a Benthamite and associationist perspective to Coleridge's idealism' (The Mirror and the Lamp (New York 1958) p. 182). Daniel R. Schwarz also agrees with this observation ('I. A. Richards and Humanistic Criticism', ELT, 33 (1990) pp. 257-63: 260) . George Watson further points out that 'Richards owed less to Blake than to Coleridge as a theorist, to Shelley as a theologian -his atheism was Shelleyan, and to Jeremy Bentham' ('The Amiable Heretic: I. A. Richards 1893 -1979 ', Sewanee Review, 104 (1996 . It is interesting to note that Wu Mi was also an admirer of Shelley, with whose personal sufferings he was greatly sympathetic. See diary entry dated 14 Oct. 1937 in Wu Mi's Diary (Beijing 1998). According to his biographer John Paul Russo, Richards's final achievement is that 'he stands at the confluence of the Benthamite and Coleridgean tradition', and that 'through Coleridge and Bentham, Richards articulates his quasi-religious faith in the light of reason and creative power of the imagination, the one inherited from the English utilitarians with their enlightenment roots, the other from the visionaries of romanticism' (quoted in have produced two main opinions. One suggests that Basic, with its idea of multiculturalism, contributes greatly to human understanding between the West and East.
11 Another opinion, however, argues that Richards's promotion of Basic English could be 'best understood as an instance of cultural imperialism' as well as 'a product of empire '. 12 However, in their discussions about Richards and China most scholars seem to have neglected Richards's encounter with Wu Mi, a famous Chinese intellectual, who was once a colleague of Richards at Tsinghua and a man with no less passion than Richards for their shared obsession with the mission of language. While teaching at Tsinghua University, Richards had a close relationship with Wu Mi, although Wu strongly opposed the Vernacular Chinese movement and, like several other famous Chinese scholars with a Western education, was hostile to Richards's Basic programme in China.
The intellectual contacts between Richards and Wu Mi may give us a significant glimpse of the humanism and idealism that both of them possessed. In September 1929, at the invitation of Tsinghua University, Richards began his one-year teaching appointment in the Western Languages and Literature Department, where he gave lectures on 'The Freshman English', 'Western Fiction', 'Literary Criticism', and 'Modern Western Literature'. To demonstrate the sincerity of his passion, Wu decided to divorce his wife. His public announcement of the divorce in the newspaper, which was regarded by many at the time as immoral and irresponsible, became the hot topic among the Chinese intelligentsia and he was severely blamed by those around him. Wu's diary of 1929 devotes the greatest number of pages to describing the painful frustration of being misunderstood, and this is probably one of the reasons why we have such scant records of his meetings with Richards. In addition, Wu's diary entries between 14 November and 29 December, which could have been the very ones detailing their closer contact, were all lost during the Cultural Revolution, when Wu's home was looted by the radical Red Guards.
In spite of the brevity of the records and the mystery about their cooperation in English teaching and Chinese learning, Wu's diary exhibits strong evidence of the close relationship between Wu and Richards, especially their frequent exchange of ideas, as early as the first two months after they met. An entry dated 8 January 1930 illustrates the friendly intellectual interaction between the two scholars. On that day, Richards 15 Ibid. 16 For details see Tong, 'The Bathos of a Universalism', p. 336; Rong, 'I. A. Richards in China ', pp. 144-5. invited Wu Mi to a dinner after which they discussed the Confucian philosophy of 'Humaneness', 'Righteousness', and 'Rectification of Terms' (in Chinese pinyin respectively: Ren, Yi, and Zhèngmíng).
17 Richards was, obviously, quite appreciative of Wu's opinions, and after this long discussion he tried to persuade Wu to set aside the business of editing a magazine and devote himself to writing a book on Chinese humanism. Even from such brief records of their intellectual interaction we may catch a glimpse of their common interest in Confucian humanism. In September 1930, when Wu was leaving for a tour as a visiting scholar in England and Europe, Richards wrote a letter of recommendation to T. S. Eliot, showing how well he understood Wu Mi's personality. 18 Superficially, the encounter between Richards and Wu Mi at Tsinghua seems purely a coincidence. However, I believe it was more than this, since the two seemingly unrelated scholars had so much in common in their life experiences and intellectual pursuits. Richards came from Cambridge to teach at Tsinghua, where, as we have seen, he met Wu Mi, and later accepted an offer to teach at Harvard, the very university where Wu Mi was educated under the direct supervision of Irving Babbitt before he became a professor at Tsinghua. With support from the Rockefeller Foundation and Harvard, Richards launched his ambitious Basic project in China, aiming to create 'a global culture' by linguistic engineering. Simultaneously, Wu, armed with the so-called New Humanism he had borrowed from Babbitt at Harvard, started a campaign against the Vernacular Chinese movement, worrying that Vernacular Chinese would worsen the problems of modernity in China by its total rejection of both 17 The core of Confucianism is humanism. Ren is held by Confucius as one of the five basic virtues (the other four being Righteousness, Propriety, Knowledge, and Integrity), which obliges altruism and humaneness towards other individuals within a community. Confucius believed that social disorder often stemmed from failure to call things by their proper names, and his solution to this was Zhèngmíng, literally 'rectification of terms'. Interestingly, this could be compared with Richards's semantic triangle theory and later his book Mencius on the Mind: Experiments in Multiple Definition (1932) . 18 Richards's remarks on Wu were quite appropriate, since Wu regarded himself as a 'realistic moralist or moral realist', as well as a man of 'objective idealism', and compared his character and his conception of life and art to those classical Chinese and the doctrines of Confucianism. As intellectuals of moral obligation, both Richards and Wu followed the path of nineteenthcentury Arnoldian or Babbittian tradition and endeavoured to apply Confucianism to their pedagogical and linguistic causes. Both were moral idealists who were misunderstood by their contemporaries, and even by their own students.
19 Both were confident of the power of language and classic literature in shaping the minds of the people, and both put their ideals into romantic practice. Both, however, suffered from a heroic failure in their ambitious linguistic causes. But My master the celebrated Chang 23 says: 'Having no leaning is called Chung, admitting of no change is called Yung. By Chung is denoted Equilibrium; Yung is the fixed principle regulating everything under heaven. … When anger, sorrow, joy, pleasure are in being but not manifested, the mind may be said to be in a state of Equilibrium; when the feelings are stirred and co-operate in due degree the mind may be said to be in a state of Harmony. Equilibrium is the great principle.
If both Equilibrium and Harmony exist, everything will occupy its proper place and all things will be nourished and flourish.
24
After an insightful illustration of the psychology of aesthetic experience, Richards concludes the book by matching synaesthesis with the Chung Yung doctrine of equilibrium and harmony:
The state of equilibrium is not one of passivity, inertia, overstimulation or conflict, and most people would be rightly dissatisfied with such terms as Nirvana, Ecstasy, Sublimation or At-oneness with Nature, which might at first sight be thought appropriate. As descriptive of an aesthetic state in which impulses are experienced together, the word Synaesthesis, however, conveniently covers both equilibrium and harmony. (FA, According to Richards, the theory of synaesthesis could be taken as 'an explanation of the aesthetic experiences described by many of the greatest and most sensitive artists and critics of the past, it may perhaps be regarded as the theory of Beauty par excellence' (FA, p. 7). The influences of the philosophy of Chung Yung are also evident in his masterpiece Principles of Literary Criticism (1924) . In this book, Richards ingeniously puts forward the concept of the 'Harmonised Impulse', claiming that the real value of a piece of literary writing lies in the reconciliation of the conflicts of various elements within the work. Richards further argues that the 23 Chang, also spelled Cheng, was a distinguished disciple of Confucius as well as the master of Zisi, the grandson of Confucius, and the author of the Confucian classic work Chung Yung. This reconciliation, this appeasement, is common to much good and to much bad poetry alike, But the value of it depends upon the level of organization at which it takes place, upon whether the reconciled impulses are adequate or inadequate.
25
Richards's greatest achievement in literary criticism, as we know, is his shifting of attention to the responses of the reader. Elaborating his critical principles, Richards is thus engaged in the diagnosis of the reader 'as closely occupied with the health of the mind as the doctor with the health of the body'. 26 To define the quality of a good reader as well as a good work, Richards again borrows the idea of 'Sincerity' (in Chinese pinyin, cheng) from Chung Yung and regards it as a critical criterion in Practical Criticism (1923): 'Whatever it [sincerity] is, it is the quality we most insistently require in poetry. It is also the quality we most need as critics.'
27
Then he moves on to illustrate the idea of sincerity in three aspects: selfcompletion, intuition, and union of the external and the internal. Self-completion, Richards notes, is 'a tendency towards increased order' (PC, p. 285) and 'intuition is the prerogative only of those who have attained to sincerity' (PC, p. 287), and by such self-completion the superior man would 'effect a union of the external and the internal' (PC, p. 287). Therefore, to be sincere is to act, feel and think in accordance with 'one's true nature' (PC, p. 289). Although Richards claims in his book that he is 'not suggesting that this is what Confucius meant' (PC, p. 287), we see the clear reference to the Chung Yung preoccupation with order and harmony in his interpretation of sincerity, as Richards would continue to clarify that 'sincerity is obedience to that tendency which "seeks" a more perfect order in mind' (PC, p. 288).
Richards's major books in the 1920s, therefore, from The Foundations of Aesthetics to The Principles of Literary Criticism and Practical Criticism, all manifest the great influence of Chung Yung. The promotion of Basic English is usually taken as an attempt to facilitate the expansion of both the English language and cultural communication. Koeneke confirms that China helped to 'galvanize the practical imperatives implicit in [Richards's] criticism since The Meaning of Meaning', and that Richards's experience in China showed him a way 'to realize his most deeply-held ideas about literature'. 29 Koeneke is perceptive in characterising Basic as 'an extension of his literary theories'. 30 Richards's Basic was after all an echo of his view of literature as a means of communication, as he asserts in Practical Criticism: 'Poetry itself is a mode of communication. What it communicates and how it does so and the worth of what is communicated form the subject matter of the criticism' (PC, p. 11).
However, to interpret Richards's support of Basic in China as either a way to realise his deeply held ideas about literature as communication or as an extension of his literary theories carries the danger of underrating the values underlying his idealistic efforts to promote universal order and peace: his Basic programme in China, although it ended in failure, went far beyond a linguistic experiment or a literary extension. It was fundamentally a heroic attempt to bring into being the ideals of equilibrium and harmony that he drew from the Confucian philosophy of Chung Yung.
It is interesting to note that Richards and Wu were both great admirers and practitioners of Confucianism but that their interpretations of the doctrine of Chung Yung were slightly different. As a result of this subtle disparity in their understanding of Chung Yung, Richards and Wu sought two different linguistic solutions to the problems of modernity in China: the former was a firm advocate of simple and quick Basic; the latter was a steadfast opponent of Vernacular Chinese (Baihuawen), which like Basic aimed to eliminate illiteracy and advance Western civilisation in China.
Compared with Richards, Wu Mi was a more conscious or conscientious advocate and practitioner of Confucianism. temporary social values. In his lecture on the function of literature, Wu cites R. W. Emerson's poem 'Ode to W. H. Channing' as a case in point to demonstrate the conflict between 'law for man' and 'law for thing ':
There are two laws discrete Not reconciled, -Law for man, and law for thing; The last builds town and fleet; But it runs wild, And doth the man unking.
34
Emerson's poem, Wu suggests, exposes 'the fallacy of progress' and 'the fault of Natural Law'. 35 In Literature and Life, after elaborating ten functions of literature in restoring the balance of the mind, shaping social manners and morality, and particularly in understanding human nature so as to enjoy a harmonious universe, Wu proposes that all good literature should be 'preaching and embodying Human Law'. 36 Wu's ideas of literature are comparable to Richards's view of poetry, this convergence stemming from both the Confucianism and the Western humanism in which they had both long been immersed. Zhou Fucheng, a well-known Chinese scholar of Western philosophy, thus comments on the formation of Wu's thoughts:
In light of the formation of Wu Mi's thoughts, his idea of 'the coexistence of One and Many' may have been first influenced by Plato, who, based on his analysis of the various phenomena of the material world, proposed the existence of a unified and comprehensive realm of perfect Forms (ideas). Mr. Wu highly recommended Plato's Phaedo and Republic, since both the two works aim to prove the existence of an ideal world (namely, what Wu named 'One') beyond the diverse and confused world.
37
As a disciple of Babbitt, Wu Mi tried to reconcile Chinese culture and Western culture. In the face of the radical strategies of wholesale Westernisation in China in the first three decades of the twentieth century, he took Confucianism as his weapon to defend traditional Chinese culture. If we make a closer comparison of Richards's and Wu's interpretation of Chung Yung we find a slight difference between them. Richards, as we have seen, stressed the equilibrium and harmony of Chung Yung. Fascinated with the ideal of Chung Yung, Richards saw Basic as a quick and simple international language to strengthen human understanding and ultimately avoid conflicts and wars. In the opening ceremony of the new school term on 16 September 1929, he delivered a passionate speech declaring that he was 'a messenger between Cambridge University and Tsinghua University', and that the two universities 'were engaged with the same cause and the same mission of seeking for international understanding and reconstruction of a global culture'. 41 The speech sounded inspiringly optimistic, full of expectation for the coming of a harmonious universe.
But The purposes of Chinese philosophy have been different from ours, and therefore the problems and the forms of argument and the structures of the ideas. The methods of comparing, analyzing, defining and uniting notions, which we know in the West as Logic (whose physical application is Science) never gained a permanent footing in the Chinese tradition.
42
Richards's recognition of Chinese culture reveals some prejudice, since he 'explicitly equates analysis and logic with the West, assuming these concepts to be foreign to the Chinese'. 43 Paying little attention to the potential logical and analytical power of the Chinese language, Richards decided that Basic was the best way to improve the Chinese mode of thinking in these respects. Only in this way, he believed, could 'the false and misleading approximations to Western units of meaning with Chinese "equivalents"' be avoided' (BTEW, p. 47). Richards believed that if China wanted to keep in step with the technological, social, and political development of the West it first had to change its mind, and this change of mind should begin with a change of language, which is the real 'power to shape thoughts'. 44 Richards's explanation of the effect of language in changing minds and even in changing society is in many senses reasonable, although it is also susceptible to accusations of cultural imperialism.
However, if we take Richards's Basic English as the practice of seeking the equilibrium and harmony advocated in Chung Yung, we will find that, as a solution to the problem of cultural difference, it is a way of, in Wu's words, 'setting up one Case as the model and standard for all cases'. Wu could not take this as the real way of Chung Yung, since it was based merely on Western values, and the universal harmony it aimed to create could never be stable. In other words, it was a way of 'One for Many' instead of mediation between 'One and Many'. Wu's ideal way of Chung Yung would be the coexistence of 'One and Many', which is in a sense more multiculturally oriented. It was therefore natural that Wu was not very enthusiastic about Basic in China: he was perhaps the first person in China to be wary of the possible potential imperialism of the system. In 1930 Wu paid a visit to C. K. Ogden, with whom he had a long interview. In fact, Richards and Wu held identical views on language. They never treated it purely as a tool of communication. To the two scholars, to speak a language meant to speak with that language's power, logic, and interpretative habits. Wu, like Richards, understood well that language can transform the mind of the speaker and therefore that the literacy of the people was crucial to the rise and fall of a country. In a diary entry dated 25 October 1915 he wrote:
The decline and rise of a nation lie neither in its political system nor in its rare heroes or statesmen, nor in its great financial and military powers … but in the whole nation's literacy and morality. Therefore, if the people are well educated and their virtues well nourished, the world would be well changed.
46
With such linguistic alertness in mind, Wu's inflexible resistance to the Baihuawen movement, as well as his opposition to the promotion of Basic in China, are not incomprehensible. While Wu's anxiety about the imperialism of Basic is indeed full of foresight, we should not exaggerate such an intention in Richards's project. Impartially speaking, Richards's subjective motivation for propagating Basic in China was more of an attempt to realise his Confucian idealism and/or Arnoldian humanism along with his pacifism, although objectively the project could be seen as suspiciously imperialistic. We shall not forget that Richards was quite critical of Western prejudice about and ignorance of China, as is clear in his preface to Mencius on the Mind:
As to the effects of increased knowledge of Chinese thought on the West, it is interesting to notice that a writer so unlikely to be thought either ignorant or careless as Mr. Etienne Gilson can yet, in the English Preface of his The Philosophy of St. Thomas Aquinas, speak of the Thomistic Philosophy as 'accepting and gathering up the whole of human tradition'. This is how we all think, to us the Western world is still the World; but an impartial observer would perhaps say that such provincialism is dangerous. And we are not yet so happy in the West that we can be sure that we are not suffering from its effects. encounters with foreign cultures. 48 And after a thorough analysis of Richards's Mencius on the Mind, Xie also points out that Richards was 'a pioneer in the history of twentieth-century thought who tries to break out of Eurocentrism into a greater appreciation of the diversity of the world's cultures'. 49 However, scholars like Said may well have overlooked the duality or paradox of Basic in China as a cultural project, namely, that on the one hand it aspires to creating, through a simple and quickly learned language, a world of equilibrium and harmony idealised in Chung Yung, while on the other hand, like all Western cultural programmes, it cannot avoid the Western logic and ideology which are indispensable parts of language. In this sense, perhaps T. S. Eliot was right, when Richards tried to invite him visit China in the hope of exposing him to Confucianism, in saying that it seemed impossible to be 'on both sides of the looking glass at once'. Although Wu's and Richards's slight difference in interpreting Chung Yung led to their totally different attitudes to 'linguistic engineering', they shared a common humanistic pursuit that was morally idealistic and spiritually romantic. Unfortunately, their humanistic idealism and romanticism were destined to be thwarted in the particular context of the social and political turbulence in China in the first half of the twentieth century. Nevertheless, their heroic failure to solve the problems of modernity in China deserves our special respect and reconsideration in a globalising world. 48 Edward W. Said, Orientalism (New York 1979) p. 254. 49 Xie Ming, 'Trying to be on Both Sides of the Mirror at Once', p. 297.
